JSTOR is a not-for-profit service that helps scholars, researchers, and students discover, use, and build upon a wide range of content in a trusted digital archive. We use information technology and tools to increase productivity and facilitate new forms of scholarship. For more information about JSTOR, please contact support@jstor.org. guilt with a focus on the social mechanism underlying these emotions, shame being associated with status occupancy and guilt with the rule of reciprocity. The present paper supplements that paper by concentrating on the psychocultural dimension of shame and guilt. The Japanese case is taken, but I do not claim that the following discussion applies exclusively to Japan. Some attempts will be made, however, to differentiate the more culture-bound from the more culture-free aspects of both concepts. Shame and guilt are defined here as two psychic channels for processing stress into self-punishment. "Stress" rather than "norm violation" is chosen in this definition because among the Japanese norm This paper is based upon a set of research projects which have been pursued over the years under the support of the National Science Foundation (Grant BNS76-11301), the Japan Society for the Promotion of Science, and the University of Hawaii Japan Studies Endowment (funded by a grant from the Japanese Government). I am also grateful to Linda Kimura for her research assistance and typing. violation is not a necessary condition for giving rise to shame or guilt, as will be explained below. Psychoculturally viewed, both shame and guilt are anchored in the individual's self, and yet they reflect concern with others. Both are thus allocentric in that they are based upon the actor's ability in empathy to "take the role of other" (Mead 1967) or to be aware of his self as an object of sanction. The "other" may be human or supernatural, specific or generalized, alive or dead. In the case of shame, others are visualized as audience or spectators, whereas in the case of guilt they appear as victims of or sufferers from one's action. This viewpoint is meant to be universally valid, but there may be cultural variation in the degrees of allocentric awareness especially with respect to guilt. In guilt as well as shame, I propose, the Japanese tend to be more aware of others than, for instance, those who have been socialized in the Judeo-Christian theistic tradition. SHAME Benedict (1946), while wrong in characterizing Japan as a shame culture in contrast to a guilt culture, was nonetheless right in capturing the pervasiveness of shame in Japanese culture. Shame is pervasive partly because Japan, unlike culturally and ethnically diverse societies such as the United States, has its cultural norms well defined so that their violations are readily recognized, and partly because the Japanese individual is more surrounded by significant audiences to whom his action is exposed. In conjunction with these objective factors, I propose another, more subjective factor to explain the pervasiveness of shame, that is, the exposure sensitivity of the outer self.
In guilt, the self is not the central object of negative evaluation, but rather the thing done or undone is the focus. In guilt, the self is negatively evaluated in connection with something but not itself the focus of the experience. Since the self is the focus of awareness in shame, "identity" imagery may be evoked. [Emphasis in original] This kind of intense shame, afflicting the total self, more painful than guilt, is by no means alien to the Japanese. It is indeed shared by a Japanese individual who is exposed to significant spectators when he seriously fails in living up to an expected level of ability, knowledge, performance, rectitude, propriety, or any other value. Inherent in this shame is the exposure of a distinct norm violation.
What sets the Japanese apart from Westerners seems to be their particular sensitivity to the surface-level shame affecting the outer self only, or what might be more properly called "embarrassment." The Japanese actor is embarrassed when he is exposed to an audience, no matter whether he has done anything wrong or not. Norm violation is not a necessary condition. It might be argued that embarrassment and shame are two distinct categories. But I think these are continuous for the Japanese under a single word haji. Furthermore, the prevalence of embarrassment-haji, in my view, makes the Japanese all the more vulnerable to shame-haji.
A culture-bound aspect of Japanese haji thus lies in the exposure sensitivity of the outer self. It is no coincidence that Sakuta (1967), a Japanese sociologist, criticized Benedict for her exclusive attention to "public shame" in disregard of "private shame." The concept of public shame alone, Sakuta contends, cannot explain why one feels haji when subjected not only to ridicule but to praise. What gives rise to haji here is the fact that one is exposed to the concentrated attention or "gaze" of others, whether it is malevolent or benevolent. Sakuta (1967:18) further attributes the Japanese haji to the failure of a social group to protect the privacy of its members from the gaze of external groups:
Members of a group are often exposed simultaneously to the eyes of those within the group and the eyes of those outside the group. When a member engages in personal interaction with fellow members of his group, he feels haji because he becomes aware of outsiders' eyes focusing on him.
[My translation]
Gaze as a stressor arousing physiological reactions has been experimentally demonstrated on the basis of an American sample (Mazur, Rosa, Faupel, Heller, Leen, and Thurman 1980). In the Japanese case it seems that stress aroused by gaze is processed foremost into haji. Furthermore, exposure sensitivity for Japanese is so intense that imaginary gaze alone tends to suffice to generate haji. This tendency is derived from the allocentric empathy with which the Japanese actor is prone to take the role of audience and to stare at his own action as if he were an object of attention. It appears that the Japanese individual makes himself vulnerable to embarrassment/shame by disclosing himself (e.g., his opinion), whereas the American does so through his inability to disclose himself. As a result, the "private self," that part of self that remains unexpressed and hidden, occupies a greater area of the total self for the Japanese, whereas the "public self," the part which is externally communicated, is greater for the Americans (1975:90).
It is understandable that Japanese reticence is often explained as a sign of haji, or more correctly, as a strategy for avoiding haji, and that a variety of typical Japanese gestures, behavior styles, or speech patterns are described as tereru, hanikamu, or other untranslatable equivalents of "shy. The foregoing suggests that exposure sensitivity is not only a spontaneous response but a culturally desirable and even prescribed attitude. What underlies this is the modesty code whereby the self is supposed to remain hidden, unexpressed, or inconspicuous. One is thus expected, when exposed or about to be exposed, to behave as if one were embarrassed or shy. Viewed this way, self-exposure itself can be said to amount to a norm violation.
PERFECTIONISM IN DISPLAY
Exposure sensitivity, while it encourages nonexposure, also motivates a Japanese actor to display himself, when he has to, in perfection as if he were on stage. What is required is a formally impeccable presentation of the self. To insure or facilitate such selfpresentation, Japanese culture abounds with codes of formal communication,4 verbal and nonverbal, to which Japanese are generally ready to conform their action: highly conventional forms of greetings for routine usage; status-congruous or occasion-appropriate rules of speech, gesture, facial expression, posture, and other display rules; coordinated or joint actions of group members as in singing and athletics; regimentation in the procedures of ceremonies, banquets, and the like. To make a staged self-presen-tation flawless, the predictability of the sequence of events is maximized, and personal, extemporaneous disruptions and variations are minimized.
In platform with a raised head table along which were seated the bride and groom, flanked by the formal go-betweens and parents, facing the assembled guests. The first phase was dominated by the extreme formality of the occasion, marked by a series of highly stylized speeches given by "important guests" such as the president of the company employing the groom and a prefectural assemblyman who had been invited primarily to render prestige to the whole ceremony. The participants looked serious, remained absolutely quiet, listened attentively to the lengthy, often boring speeches, and no one touched the dishes. When this phase was over exactly as programmed, the second phase was begun by toasting in unison. Now the master of ceremonies told the guests to start eating while listening to another series of speeches. This time, speakers stood up to speak at their own seats, unlike the previous speakers, who stepped forward to the head table to command the attention of the whole audience. Another contrast was that these speakers were less prestigious but more familiar with the groom or bride (the groom's schoolteacher, the bride's uncle) so that they could tell personal anecdotes, some of which drew laughter from the audience. The audience, however, was listening half-heartedly, dividing its attention between the auditory stimuli and palatal pleasure. The third and final phase, as announced by the master of ceremonies, was "entertainment." By this time, inebriation was making its progress, people were moving from table to table to exchange sake cups as a token of friendship, talking loudly, and some stretching out their limbs on the tatami floor, half asleep. In charge of "entertainment" were intimate friends of the groom and bride, and the center of action switched to a stage located at the opposite end of the room from the head table. Popular songs and dances were performed on the stage, their contents became increasingly indecent and obscene, and the performers presented themselves more as clowns. Middle-aged women in particular cracked erotic jokes and sang about copulation. The whole event may be described as "liminal" (Turner 1969), but it should be noted that liminality can thus range from the sacred to the profane, from extraordinary regimentation to a chaotic mess, from shame-sensitive underexposure to obscene overexposure. These opposite extremes, I believe, should be together considered inherent in the shame complex.
GUILT
Contrary to Benedict's (1946) designation of Japan as a shame culture, a keen sense of guilt has been recognized to prevail among Japanese (DeVos 1974). I even argue that the Japanese type of shame, as characterized above, intensifies, rather than precludes, guilt, because exposure avoidance embedded in the shame complex orients one inward. Paradoxical as it may sound, a strong concern about what one looks like outwardly in the eyes of audience preoccupies one with the state of his inner self. It is my proposition that, for Japanese, guilt is locked together with introspectiveness or selfreflection.
SELF-REFLECTION
Japanese are socialized to be self-reflective, and hanseikai (classroom session for self-reflection) is part of the school curriculum.
Their self-reflective tendency can be demonstrated by the result of sentence-completion tests given to adult samples of urban Japanese and Hong Kong Chinese. As reported in Lebra (1973) , nearly half (46%) of the Japanese sample (n = 201) responded to the sentence fragment, "If you are kind to others," with expectations for inner rewards: "your heart will be brightened," "you will feel good," "it will stay with you as a heart-brightening memory," and the like. Only 4% of the Chinese sample (n = 205) responded in this manner, and more than half (53%) showed expectations for direct, reciprocal repayment: "they, too, will be kind to you," "the kindness will come back to you," and so forth. In response to another sentence fragment, "After having committed all sorts of wrongdoing," 5 the majority of both Japanese and Chinese respondents projected the efficacy of immanent justice: "he was ruined," "he was rejected by the world," "after death, he was not even admitted to Hell," and the like. Yet, such responses were 20% fewer among the Japanese (66% of 203 respondents) than among the Chinese (86% of 200). Conversely, more Japanese (23%) than Chinese (10%) referred to inner retribution, such as anxiety, repentance, confession, or reform, indicative of guilt feelings independent of external justice: "you feel uneasy at heart," "he will feel regretful and guilty," "he settled down to work seriously."
Compared with shame, guilt is more likely to be preceded by a definite norm violation and to involve a moral transgression, as will be illustrated by the TAT responses in the next section. Nonetheless, even guilt, when translated into a Japanese version, does not always presuppose a norm violation. The Japanese actor tends to, or is encouraged to, reflect upon himself when in trouble and to examine where he has gone wrong: he may come to realize that he has committed a moral transgression only after self-reflection and then to feel guilty. Again, it may be just stress rather than a clear-cut norm violation that is processed, through self-reflection, into guilt. In the TAT responses summarized and analyzed by DeVos (1974) we find the theme of self-blame a typical Japanese response to a stressful situation: "A husband comes home very late at night; the wife thinks it is for the lack of her affection and tries hard; he finally reforms" (1974:128); "An elder brother did something wrong and is examined by the policeman; he will be taken to the police station, but will return home and reform. The younger sister also thinks that she was wrong herself' (1974:129; emphasis supplied).
Guilt is systematically aroused and intensified to cope with stress in many religious sects in Japan. The Gedatsu,6 for example, insists that illness or any other kind of suffering is to be imputed to the sufferer's own fault such as negligence of his or her duty. Whatever adversity one encounters, one should reflect upon oneself in search for one's own wrongdoing. Moreover, the convert is supposed to blame another person's misery upon him or herself: A child's illness should arouse guilt in its mother. What appears clearly to be the other person's fault is to be blamed on oneself. The husband's infidelity should be taken as a sign of the wife's character defect. A child's rebellion should remind the mother of her own disobedience to her parents, her repentance being the key to the child's reform. If an alter aggresses against ego, it should be understood that the aggression originated from ego against the alter and now has returned to its origin. This kind of reasoning would not be persuasive unless the listener is susceptible to guilt arousal through self-reflection without necessarily having consciously deviated from a norm.
THE ALLOCENTRIC SELF-BLAME
The Japanese sense of guilt ties in with the allocentric concern in that one's awareness of another as a victim of one's action or inaction is essential. Guilt is aroused or intensified through ego's vicarious sharing of alter's suffering. This will be illustrated again by the TAT responses (of the same sample as the "shame" respondents used above). The guilt-eliciting picture had a front view of an old man's face at the upper-right of the frame and a profile of a younger person-male or female-at the lower-left, looking up and close to the old man. The instruction was to use one of the common expressions equivalent to "guilty": sumanai, moshiwakenai, and ki ga togameru.
The two persons in the picture were identified as a heterosexual pair, married or unmarried, more by adult respondents, whereas cross-generational relationships-father and son/daughter, grandfather and grandchild-were seen more by the students. The themes of norm deviation in association with guilt feelings vary more widely and are more serious than those with shame. Those who saw a heterosexual pair associated guilt with adultery, other forms of clandestine sexual engagement, and disregard of age imbalance; as many as 10 out of the 35 women explicitly mentioned adultery (and several more if implicit accounts are added). The respondents who saw a father-child or grandfather-grandchild pair tended to associate guilt with disobedience, runaway, unpaid debt, causing trouble/suffering/worry, inadequate parental care. Several respondents, in both the sexual and kin contexts, mentioned wagamama (selfishness, having one's way) as the cause of guilt. A few examples:
Woman 44: He falls in love with a married woman and, unable to keep it within himself, confesses his love. She, too, in time, finds herself, to her astonishment, in love with the sensei. This illicit love, while it makes her feel sumanai and moshiwakenai toward her husband and children, cannot be curbed, and they continue to meet. Guilt is so other-oriented that feeling guilty tends to amount to feeling apologetic to a specific person. Indeed the words for "guilty" such as sumanai and moshiwakenai are expressions for apology; they imply the alter whom ego owes an apology. Given such an equivalence between guilt and apology, a person who is guilty and yet fails to apologize is extremely offensive to Japanese. In fact most Japanese are only too willing to offer an apology for the slightest annoyance they happen to create for others.
The last point calls attention to the fact that admitting guilt and apologizing is not only a spontaneous tendency, but, like shame, a matter of cultural style or social gesture as well. Sumanai, while expressive of deep guilt derived from one's empathy for another's pain, is also taken as a perfunctory ritual lacking sincerity or even as a strategic camouflage of rule breaking on the part of its user in presenting an apology. Sumimasen, the conversational form of sumanai, is thus detested by some Japanese. Both shame and guilt, then, cover a wide range of emotional intensity, from deep and serious to superficial and ritualistic. The point is that this variety makes guilt and shame all the more pervasive among Japanese.
THE PRIMACY OF GUILT
The allocentricity of guilt has a further implication. Although shame and guilt are perhaps equally pervasive, Japanese tend to stress guilt feelings in expressing their emotions. What is likely to be experienced as shame may therefore be talked about and thought about as guilt. A failure in expected performance may elicit a guilt response, as it happened in some TAT stories (of the above-cited Eastern City sample), rather than a shame response: an unsuccessful candidate for an entrance examination felt sumanai toward his parents. This particular point reconfirms DeVos's (1974) argument in refuting the equation, as proposed by Piers and Singer (1953), between ego ideal and shame. The Japanese data suggested to DeVos a closer relationship between the inability to achieve the parental expectation and guilt. To illustrate the primacy of guilt further, reference may be made to another result of my sentence-completion tests. The fragment, "If you do not know manners and etiquette," was meant to elicit shame responses, and, indeed, the majority of both groups (60% of Japanese, 71% of Chinese) anticipated the shame experience, either internal or external: "people will make fun of you," "you will be ashamed," "you will be called a barbarian." However, many more Japanese (33%) than Chinese (6%) gave responses like: "your parents will be criticized," "you will cause discomfort in the people around you," "you will cause trouble (meiwaku) for others." This group of responses indicates the allocentric awareness of the victims of ego's impropriety. Here it is not so much ego himself as alter who suffers, whereas the shame response shows ego as the sufferer.
The same point may be reinforced by the case of anthropophobic patients who often turn out to be more concerned with the discomfort they arouse in others by, for instance, staring at them than with losing face by being stared at. An extreme case involving the fear of "symptom contagion" was reported by Tsukamoto, Takagaki, and Yamagami (1973) . This patient did not only worry that his nervousness and other defects would be revealed, but was much more afraid that his tenseness would hurt other persons, and that his symptom, which he was convinced was contagious, would appear in others. In a severe case like this, the guilt complex appears to overwhelm the shame complex. The reason behind this relative primacy of guilt among Japanese may be the ultimate moral value associated with self-denial.7 Shame, though it is also allocentric, still involves an egocentric concern for self-image. Egocentricity entailed in shame arouses a degree of ambivalence in Japanese regarding admission of shame, whereas guilt admission involves no such ambivalence. This explains why a few of the Eastern City TAT respondents denied that there was any feeling of shame in disclosing one's love while no respondent denied the existence of guilt feelings toward someone. Both shame and guilt are important moral sanctions for Japanese, but at the same time, Japanese tell one another to transcend shame-sensitivity although guilt-sensitivity is considered always desirable. Given this primacy of guilt, the behavior patterns usually associated with shame may well be reinterpreted in light of the guilt complex. Exposure-avoidance, shyness, fear of eye-to-eye confrontation, the culturally stylized self-denigration and humility-all these may be attributed to the actor's thoughtfulness to avoid hurting or annoying others, that is, to avoid the Japanese version of guilt.
It might be concluded that guilt is anchored more firmly than shame in the Japanese moral system, and that shame emotions, therefore, are often translated into guilt terms. This conclusion reverses Benedict's position regarding Japanese emotions. 
